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Abstract
This article explores the role of Islam in contemporary Jordanian charities and social welfare
organizations. In what ways do these organizations relate to Islamic traditions in their work? What
role do religious convictions play in the construction of modern selfhoods among their employees
and volunteers? Do these constructions relate to broader, globally relevant, social imaginaries? The
article tries to answer these questions by applying a novel analytical framework to qualitative data
from fieldwork conducted among Jordanian charities and social welfare organizations. We treat
these organizations as “social sites” for the reinterpretation of Islamic traditions in the context of
global modernity as well as for the construction of meaningful forms of modern selfhoods among
their members. In doing so, we argue that these specifically Islamic identity constructions can
fruitfully be understood with reference to different types of globally relevant social imaginaries.
“We think that this job pleases Allah.” This is what the female volunteers in the Jor-
danian Islamic charity Jamiyyat Anwar al-Huda al-Islamiyya (Light of Faith Islamic
Association) kept telling us, when asked about their involvement in the organization.
Established in 1982, this women’s organization provides assistance to the poor in the
local neighborhood. Like many of Jordan’s charities and social welfare organizations,
volunteers and staff in Anwar al-Huda (AH) draw on an Islamic discourse when ex-
plaining the rationale of their work. In this sense, they are embedded in a centuries-long
Islamic tradition in which charity and social welfare in varying forms have been an
integral part of religious belief and practice. However, such activities and therewith the
concrete manifestations of this tradition have always been conditioned by historically
specific contexts and social imaginaries of a nonreligious character. Consequently, the
understanding and experience of “pleasing God” has historically and socially contin-
gent meanings.1 In what ways do contemporary Jordanian charities and social welfare
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organizations relate to Islamic traditions? What role do religious convictions play in
the construction of modern selfhoods among their employees and volunteers? Do these
constructions relate to broader, globally relevant, social imaginaries?
In this article, we try to answer these questions by applying a novel analytical frame-
work to data from fieldwork that includes qualitative interviews and participant obser-
vations conducted among Jordanian charities and social welfare organizations in 2006,
2007, and 2010.2 Regarding their religious dimension, the article argues that in these
organizations we can observe processes of the reinterpretation of Islamic traditions in the
context of global modernity. We thus perceive religious traditions not to be in principal
contradistinction to modernity. Instead of applying the conceptually crude dichotomy
between tradition and modernity, we adopt the position of “civilizational theories” in
viewing religious and other traditions as constitutive elements in the construction of
multiple modernities.3
Much scholarly work on Islamic charities has focused narrowly on their role in formal
politics, whether as fronts for militant networks such as al-Qaida or as supporters of
national political parties and resistance groups in Palestine, Sudan, Afghanistan, and
elsewhere.4 Other analyses have sought to explore more broadly the social, economic,
and cultural dimensions of these organizations, including issues such as the privatization
of social welfare, women’s Islamic activism, and the relation between Islamic charities
and the middle class.5 Janine Clark, for example, situates her study in the discussion
around the moderation of Islamist activism, identifying the new educated middle class as
the central carrier of modern Islamic social institutions.6 In what follows we engage with,
and add a new dimension to, this second strand of research. Through the theoretical prism
of a number of globally relevant social imaginaries of the modern, we treat charity and
social welfare organizations in Jordan as “social sites” for the construction of meaningful
forms of modern selfhoods among their members.7 In analyzing these organizations
within a global modern context, we identify them as vehicles for social engagement
that are highly relevant both for negotiations over Jordan’s modern Islamic identity
and for the formation of individual modern Muslim subjectivities. The purpose of this
article is not to provide a detailed and comprehensive ethnography of Jordanian charities
but rather to demonstrate the relevance of global social imaginaries for contemporary
Muslim identity constructions and therewith to challenge the intertwined assumptions
of the exclusiveness of Western modernities and the alterity of Islamic ones.
The argumentation takes four major steps. First, we present our analytical framework,
which is derived from social theory and combines theories of successive modernities
with poststructuralist approaches to the formation of modern subjectivities as well as
with some concepts borrowed from the sociology of religion. This section discusses
several modern social imaginaries as ideal types that we then use in later sections to
interpret our empirical observations.8 Second, we provide a brief overview of the histor-
ical context in which Jordanian charities operate, focusing especially on the ambiguous
relationship between the state and the Muslim Brotherhood movement and on their
respective conceptions of Islamic modernity. Third, moving on to the actual analysis
of charities and social welfare organizations in Jordan, we then present four organi-
zational ideal types, exploring the different roles they play in negotiating the Islamic
character of the country’s social order. Fourth and finally, we zoom in on the microlevel,
observing processes of individual subjectivity formation among these organizations’
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members. We underpin this interpretative analysis with examples from our interviews
and participant observations, which we consider to be representative of the findings of our
fieldwork.
M O D E R N S U B J E C T I V I T I E S , I S L A M I C R E F O R M , A N D
C O N T E M P O R A RY C H A R I T Y O R G A N I Z AT I O N S
Social theorists have identified in the “affirmation of ordinary life” a major feature of
modernity. According to Charles Taylor, this term designates aspects of human life that
are concerned with production and reproduction.9 He perceives work and the family to
be central institutions for the formation of meaningful modern selfhoods.10 Similarly,
Andreas Reckwitz has outlined three areas in which processes of modern subjectivity
formation take place: as working subject, as subject of private and intimate relations
(intimacy), and as subject of technologies of the self.11 Each area is characterized
by networks of discourses and social practices that offer various arrangements of in-
stitutionalized modes of behavior and symbolic orientations through which modern
individuals interpret themselves in a framework of collectively acknowledged social
dispositions.12
Reckwitz constructs three ideal types of subject cultures in light of the historical
development of so-called Western modernities: the classical bourgeois subject, the peer-
group oriented subjectivity of the salaried masses, and the postmodern subject of the
creative worker and entrepreneur. The first form gains autonomy as a morally sovereign
individual and is predominantly a subject of work. In terms of intimacy, marriage
developed into the central moral institution and literacy—writing and reading—became
a central practice of self-formation. Diaries, letters, newspapers, and books are media of
the hermeneutical self-reflection of the bourgeois. With the beginning of the 20th century,
Reckwitz observes the gradual erosion of the hegemonic status of bourgeois culture in the
West, which became replaced by the peer-group-oriented culture of the salaried masses.
In contradistinction to the rationalistic and introverted self of the bourgeois, this second
form of subjectivity was characterized by an extroverted and consumption-oriented
generalization of behavior. Bourgeois individual work ethics gave way to collectively
binding practices of efficient work coordination of the managerial type and the clas-
sical bourgeois subject’s culture of literacy was superseded by new practices in which
audiovisual media, modes of consumption, the body, and public performances were of
growing importance.13 The third form of subjectivity formation, then, advocates a self
whose imaginary is related to individualized patterns of consumption and creative action.
This so-called postmodern subject culture combines the type of the creative worker with
the entrepreneur, rejecting the tropes of rational calculability, bureaucratic organization,
and technical coordination that characterized the managerial imaginary of the peer-group
oriented type. The use of digital media has facilitated highly individualized forms of
work associated with this imaginary of the creative entrepreneur who is engaged in a
number of shifting projects.14
These three ideal types of modern subjectivities largely parallel a sequence of social
orders that has been conceptualized in theories of successive modernities. Scholars
such as Beck, Giddens, and Wagner distinguish among successive stages of moder-
nity. The first form, associated with a “restricted liberal modernity” in 19th-century
https:/www.cambridge.org/core/terms. https://doi.org/10.1017/S0020743814000117
Downloaded from https:/www.cambridge.org/core. Open University Library, on 14 Feb 2017 at 00:02:17, subject to the Cambridge Core terms of use, available at
288 Dietrich Jung and Marie Juul Petersen
bourgeois society, was characterized by an elitist application of morally and rationally
grounded liberal rules, largely excluding the broader population from its modern liberal
cosmos. This classical bourgeois society was replaced by a state-centered model of
modernity that included the population in terms of the organized masses. The major
pillars of this form of organized modernity, predominant during the first half of the
20th century, was a collectively shared belief in linear progress, instrumental rational-
ity, and the top-down management of society. In the second part of the 20th century,
this model gradually gave way to what has been called second or high modernity.15
This form of modernity is characterized by the disembedding of political and eco-
nomic institutions from the nation-state context and by the continuous experience of
doubt and multiple choices. As such, organized modernity with its focus on collec-
tivity has gradually been replaced by the more individualist and pluralist patterns of
second modernity, often also described as postmodernity.16 Contrary to Ulrich Beck
and Anthony Giddens, we perceive these successive forms of social order and modern
subjectivity formation not as radical breaks. Although we concede that these forms have
achieved a relative hegemony in successive historical phases, these phases do not repre-
sent a process of linear replacement. As hegemonic forms, bourgeois, first, and second
modernities have never been without competitors and some elements of previous types
have lived on in later ones. Similar to Reckwitz, we therefore understand these types
as different horizons in ongoing cultural conflicts about legitimate representations of
modernity.17
Taylor and Reckwitz have derived their concepts from the European historical ex-
perience and they are inclined to assign the analytical relevance of their theories to
“Western” societies alone. This reductionist position is often mirrored in Islamic studies.
An overview on recent scholarship on Muslim societies concluded that contemporary
studies on Islam still tend to conceptualize modernity as an external colonizing force
rather than perceiving it as an integral part of Muslim societies.18 In both social theory
and Islamic studies, the binary between “Western” and “non-Western” societies still
plays an important role. Contrary to this position, we contend that a critical application
of concepts of contemporary social theory in a Muslim context can tell us something
about ongoing social transformations in Muslim societies. These concepts should cer-
tainly not be understood as normative blueprints of the ways in which these societies
ought to unfold, but rather as heuristic instruments for analytical and interpretative pur-
poses. In applying our analytical framework, we can in fact detect similarities between
subject formations in Islamic history and Western history. The course of modern Islamic
reform, from the elitist 19th-century movement around Muhammad Abduh through
organized Islamist mass movements such as the Muslim Brotherhood in the first part of
the 20th century to contemporary forms of transnational Islamic networks and religious
markets, share clear similarities with the three dominant subject formations of European
history outlined above. As in European modernity, Muslim subjectivity formations have
related to competing elements of cultural types defined by cultivated moral individual-
ity, collectively sanctioned peer-group behavior, and more loosely organized forms of
consumerist and creative self-made identities. However, in the historical formation of
modern Muslim subjectivities, religion seems to play a rather different role from the one
it plays in the mainstream European trajectory, in which religious identity markers seem
to have declined. In Muslim societies, the classical bourgeois, the organized modern,
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and the postmodern formations have often been constructed with explicit reference to
Islamic traditions.
In order to observe the role of religious traditions in shaping Muslim modernities,
we need to clarify what we mean by the term religion. In the ongoing heated debate
about the general viability of definitions of religion we take a pragmatic stance. Build-
ing on modern systems theory and Max Weber’s theory of religious social action, we
do not claim to define religion as such, but to use concepts of religion as analytical
constructs in the analysis of our empirical observations. According to modern systems
theory, religion has gained relative autonomy as a subsystem of modern society by
restricting its specific form of communication to communication with the supernatural.
The communicative boundaries of modern religion are drawn by binary codes such as
transcendent/immanent, profane/sacred, or blessed/cursed, distinguishing the religious
system from other societal subsystems such as politics, law, economics, or science.
From this perspective, modernization does not imply the disappearance of religion but
rather the transformation of religious communication into a recursive and self-referential
system of communication distinct from other domains of society.19
At the microlevel, however, these communicative boundaries of the macrostructures
become blurred. Individual actors combine various forms of communication and social
action in rather heterogeneous ways. For individual subjectivity formation, references
to religious traditions may play a role or not. Under modern conditions, religion also
offers individual actors a collectively shared reservoir for normative and moral guidance,
helping us to understand the world, to rationalize our complex experiences, and to order
them into a meaningful “cosmos.”20 In the context of modernity, however, religious ethics
are in constant competition with ethical demands and cognitive patterns from other—
nonreligious—spheres of social life. Given the plurality of possible ends, scholars in the
Weberian tradition do not define religious social action by its ends,21 but by its means,
by the communication of human beings with supernatural forces.22
These theoretical and conceptual reflections will guide and organize our empirical
observations on the following pages. We want to show the ways in which the orga-
nizational rationales of Jordanian charities and social welfare organizations, as well
as the individual identity constructions of their members, relate to different secular
social imaginaries and to religious traditions in shaping historically specific Islamic
modernities. We try to understand these identity constructions through the lenses of
the above-mentioned models of successive modernities and the respective three types
of modern subjectivity formation. We can thereby observe the heterogeneous ways in
which organizational and individual identity constructions combine patterns of these
ideal types with religious elements in historically and socially contingent forms.
C H A R I T Y, S TAT E F O R M AT I O N , A N D J O R DA N ’ S I S L A M I C
I D E N T I T Y
The history of organized charity in present-day Jordan precedes the official foundation
of the state in May 1946. The first explicitly Islamic charity organization, al-Maqasid al-
Hijaziyya, was founded in 1931, and a little more than ten years later, in November 1945,
the Jordanian Muslim Brotherhood was established. While most of these early charities
limited their activities to specific ethnic or religious communities, organizations with
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a nonreligiously defined constituency soon emerged. The Jordanian Youth League, for
instance, was established in 1937 and the Women’s Social Solidarity Society in 1944.23
Following the first Arab-Israeli war in 1948 and the influx of hundreds of thousands
of Palestinian refugees, the country witnessed an increase in voluntary activism and
the foundation of numerous social welfare organizations, including the Jordanian Red
Crescent, established in 1951. Since then the number of charities has grown steadily,
exceeding 800 by 2006.24
Jordanian charities, in particular the Islamic ones, have been shaped by and are
closely knitted into the logic of politics. Since the foundation of the modern Jordanian
state, its rulers have been confronted with difficult state- and nation-building challenges,
insofar as they could not rely on any premodern form of territorial or cultural entity
to ensure the social cohesion of a population divided by tribal, ideological, cultural,
socioeconomic, and regional boundaries. In particular, they have had to bridge the gap
between Transjordanian and Palestinian identity constructions. In this situation, the
turn to Islam—the Hashimites’ assumption of the “mantle as Islamic leaders” and their
related role in Arab nationalist politics25—was an obvious choice. Presenting the king
as the incarnation of Jordanian religious identity and national unity, the royal family
nurtured a kind of religious nationalism as a powerful tool in Jordanian nation-building
as well as a strategy in legitimizing dynastic rule.26 Thus, in the modern Jordanian
state, political authority and legitimacy came to be closely intertwined with, and reliant
upon, references to Islam, and the management of Islamic discourses and practices must
remain under strict state control.
Until the end of the 1980s, the royal family and the state exerted this control over
the religious field in cooperation with the Muslim Brotherhood. Since its foundation,
the Jordanian branch of the Brotherhood has had an ambiguous relationship with the
regime, moving from mutual support and joint management of religious discourse toward
contestation and conflict. In its first years, the Muslim Brotherhood focused primarily
on Islamic education, social welfare, and cultural activities, with the aim of contributing
to the development of a new Arab culture.27 Rather than calling for revolution, the
organization’s constituents, consisting primarily of property owners and merchants who
profited from the economic policies of the Hashimite state, were interested in political
stability. They acknowledged the legitimacy of the regime and the status of the king
as a direct descendant of Muhammad and supreme ruler of the country. This made the
Brotherhood an obvious ally in the rulers’ attempt to create a modern national state
organized around the idea of an Islamic society, in opposition to internal and external
ideological challengers, whether Nasirist, Bathist, or communist.28
This collaboration between the Muslim Brotherhood and the state was strongest and
most visible during the period of martial law from 1957 to 1989. In contrast to most
civil society organizations and all political parties, the Brotherhood was allowed to work
more or less openly throughout this period. In 1963, the Brotherhood established the
Jamiyyat al-Markaz al-Islami al-Khayriyya (Islamic Center Charity Society [ICCS])
as a charitable wing of the movement, strengthening its social networks and popularity
with significant parts of the population.29 Furthermore, members of the Muslim Broth-
erhood were often offered influential government positions, including in the Ministry
of Education, which provided them with opportunities to shape the educational system
and curriculum in a religious direction.30 By providing the Muslim Brotherhood with
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access to key sites for the construction of modern Islamic identity—including social
welfare and education—the royal institutions delegated the dissemination of Islamic
modernism throughout much of Jordanian society to the Brotherhood rather than strictly
asserting their own interpretations of Islam. Thus, for ordinary Jordanians, the country’s
Islamic modernity was largely defined by the Brotherhood’s peer-group oriented model
of an organized Islamic society, which emphasized the management of society in light
of collectively binding Islamic rules and norms.
In recent decades this relationship between the Jordanian state and the Muslim Broth-
erhood has increasingly come under strain, leading to open contestations and conflicts
over the nature of Jordan’s modern Islamic identity. While the reasons for this rift are
manifold, two transformative developments stand out. First, the Muslim Brotherhood
developed from a movement primarily concerned with religious, social, and cultural ac-
tivities into a well-structured organization pursuing its interests in a much more political
way. With the legalization of political parties in 1992, the Brotherhood formally estab-
lished its own political arm, the Jabhat al-Amal al-Islami (Islamic Action Front [IAF]),
now explicitly opting for formal participation in the political system. Second, a series
of domestic, regional, and international political events aggravated tensions between
the regime and the Muslim Brotherhood. In particular, the 1994 peace agreement with
Israel and the government’s “normalization” policy were met with open and vehement
resistance from the Brotherhood. The peace treaty and the failure of the related economic
peace dividend not only deepened the gap between the state and the Brotherhood31 but
also brought together previous ideological enemies in a group that the IAF formed with
seven leftist parties.32
Since the foundation of the IAF, the regime has taken various steps to curb and
restrain the influence of the Muslim Brotherhood, including by amending the election
law in 1993.33 Similarly, the Brotherhood’s charities have been subject to increasing
bureaucratic supervision and direct state control. Apart from employing such coercive
means, the royal family and the state apparatus have also become more actively engaged
in promoting what is often referred to as “moderate Islam,” making the interpretation
of Islamic traditions one of the major battlefields in the struggle between the regime
and the Muslim Brotherhood.34 Although the state has always promoted a specific form
of official Islam, the dissemination and management of public religion was, at least to
a certain extent, for many years left to the Muslim Brotherhood, as noted above. Yet
with the politicization of the Brotherhood, the regime has increasingly tried to regain
this terrain by promoting its own visions. Most recently, the royal family has sought
to shape Jordan’s Islamic modernity, in particular through intra-Islamic and interfaith
initiatives, international conferences on dialogue, coexistence, and moderation, and sup-
port to political parties and organizations that promote such “moderate” interpretations
of Islam. The royal family attempts to design Jordan’s Islamic modernity according to
an imaginary of an apolitical “religion of tolerance, wisdom and charity.”35
The country’s charity associations have emerged as major arenas in this struggle
over the character of Jordan’s modern Islamic identity. Through his public support of
the governmental Zakat Fund (Sunduq al-Zakat), the king underlines the importance
of Islamic charity, bolstering the political legitimacy of the monarchy while enhancing
his own image as a good Muslim who lives up to his religious duties by paying his
zakat. Similarly, the regime seeks to challenge the Muslim Brotherhood’s dominance
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in the field of Islamic charity traditions through the establishment of religiously framed
royal nongovernmental organizations (NGOs). For example, the charity Tkiyet Um Ali
(Ali’s Mother’s Shelter), founded in 2004 by members of the royal family, is actively
engaged in promoting and disseminating the regime’s version of Islam in the provision
of nongovernmental social welfare.36 The next section describes the major actors in
the field of social welfare in Jordan and explores how they position themselves in the
broader societal negotiations of the country’s Islamic identity.
C H A R I T Y A N D J O R DA N ’ S I S L A M I C M O D E R N I T Y
Many Jordanian social welfare organizations explicitly claim an Islamic identity, reflect-
ing the general discourse on Islamic authenticity that has been an essential part of Jorda-
nian state and nation building. Some of the organizations are related to or supported by the
Muslim Brotherhood, including the above-mentioned ICCS; others, such as AH, claim
to be independent organizations. Apart from the Islamic organizations, a number of non-
religious organizations have emerged, particularly since the end of martial law, including
the Jordan Hashemite Fund for Human Development (al-Sunduq al-Urduni al-Hashimi
li-l-Tanmiyya al-Bashariyya [JOHUD], 1999). Finally, the field of social welfare and
charity also includes the national Zakat Fund, established by the Ministry of Religious
Foundations in 1978 as a governmental counterpart to nongovernmental charities.
In this section, we will take a closer look at four organizations that, at least to
a certain extent, can be said to represent four different types of charity and social
welfare organizations in Jordan: royal NGOs, state institutions, organizations related
to the Muslim Brotherhood, and organizations that claim to be independent of political
affiliations. In the complex negotiations around Jordan’s Islamic identity, we can identify
different positions associated with each of these organizations. In constructing their
organizational identities they refer in idiosyncratic ways to various elements of the
different social imaginaries that we have discussed above. We will start our examination
with JOHUD, a nonreligious royal NGO chaired by Princess Basma bint Talal.37 Then
we move to the governmental Zakat Fund. Third, we look at the ICCS, established by
and closely related to the Muslim Brotherhood. And finally, we briefly analyze AH as an
example of an independent organization. In examining the discourses and practices of
these organizations, we will link them to the different forms of social order and modern
subjectivities outlined above and investigate the ways in which they employ religious
language in their activities and self-representations.
JOHUD
Originally founded under the name Queen Alia Social Welfare Fund in 1977, JOHUD
is a royal NGO comprising about fifty community development centers and educational
institutes across the country. Given its focus on Jordan’s rural areas, JOHUD might
have been assumed to prioritize the country’s tribal population among its beneficiaries,
thus reflecting the state’s preferential treatment of Transjordanians.38 In our field visits,
however, we were not able to verify this bias toward a Transjordanian constituency with
respect to the ethnic backgrounds of JOHUD’s employees, volunteers, or beneficiaries.39
In general, royal NGOs are highly professional organizations, chaired by members
of the royal family and typically engaged in mainstream developmental activities of
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various kinds, including community development, women’s empowerment, children’s
rights, and microfinance programs. They are registered with the state as private societies
and as such are not subject to the same laws that regulate organizations registered as
charities and social welfare organizations. This means, among other things, that they are
free to cooperate with and receive funding from international donors without applying
for ministerial permission. JOHUD, for example, receives a large portion of its budget
from international aid agencies and transnational NGOs such as USAID, DANIDA,
CARE, and Save the Children. It is also generously funded by government entities,
including the Ministry of Planning and International Cooperation, the Ministry of Social
Development, and the Ministry of Health. Finally, JOHUD enjoys extensive support
from private businesses such as PepsiCo, Phosphate Company, and Intel; the last of
these sponsors the organization’s Intel Computer Clubhouse for after-school activities.
The organization’s large budget is clearly displayed in both its headquarters facilities,
located in one of Amman’s fashionable neighborhoods, and its many community centers,
which are all equipped with modern IT equipment.40
Like many other royal NGOs, JOHUD’s self-representation draws on the global
discourses of development and human rights that are also typical of the international
organizations and foreign NGOs working in the country. On its website, JOHUD declares
that “everyone is born with fundamental human rights,” that “poverty is a denial of human
rights,” and that “JOHUD strives to ensure that these rights are recognized, respected
and upheld at all times.”41 In this organizational rationale, religion plays no explicit role
nor is the organization’s membership defined by it, though Islamic traditions might be
an important motivational factor for some of its members. Many royal NGOs seem to
display a pluralist discourse, appealing to members and volunteers whose worldview we
would associate with the individualized, postmodern forms of second modernity. This
does not exclude individual or collective references to Islam—we will later see how
religious members of JOHUD combine pluralist and Islamic discourses in constructing
specifically Islamic forms of subjectivity—but religion is not a core element of JOHUD’s
organizational communications.
While Islam does not define the membership or organizational rationale of JOHUD,
this does not mean that religion does not play any role at all in the organization.
In our interviews we found that Islamic discourse seems to function sometimes as a
communicative tool in JOHUD’s efforts to reach out to its donors and beneficiaries.
Employing Islamic symbols and traditions, JOHUD uses religion instrumentally as
a means to translate discourses on development and human rights into a mutually
intelligible idiom in Jordanian society. By applying a religious language, holding annual
Ramadan ift
.
a¯rs for potential donors, and offering to collect zakat from believers, royal
organizations try to tap into religious constituencies.42 As a representative of JOHUD
said, explaining this ambiguous role of religion: “If we want a message disseminated,
we will talk to the preachers.”
Zakat Fund
In 1978, the government established the national Zakat Fund, with the purpose of collect-
ing religious alms and distributing them to the country’s poor and needy. Through slogans
such as “Paying zakat will give you happiness and blessings,” “Zakat is a reward,” and
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“Zakat will purify your soul and money,”43 the Fund represents itself in religious terms,
emphasizing the individual benefits of almsgiving by reference to a system of benevolent
deeds and rewards. Through local zakat committees, the Fund provides financial and
in-kind assistance, facilitates the celebration of religious holidays, provides health care,
and administers orphan sponsorships. The Zakat Fund has grown into the second largest
governmental provider of social assistance in Jordan, exceeded only by the nonreligious
National Aid Fund. Its 170 local zakat committees are staffed by volunteers and are
responsible for collecting alms, assessing community needs, and providing services to
the poor. The committees enjoy a good reputation among the population and the— mostly
pious—volunteers are well-respected and trusted community members. All volunteers
have been approved by the Ministry of Religious Foundations, which also supervises
the work of the committees.44
The governmental role of the Zakat Fund is also apparent in the discursive framing
of its relationship to beneficiaries. While the majority of the Fund’s aid goes to Muslim
beneficiaries, it does provide some assistance to non-Muslims through a specifically
designated account. The Fund’s director explained this practice to us as a way of pro-
moting interfaith dialogue and peaceful coexistence among religions. In these ways, the
Fund echoes the royal family’s discourse on “moderate Islam” rather than the Muslim
Brotherhood’s version of a sharia-based Islamic order. The Fund may thus be seen as an
important tool in the regime’s strategy to challenge the tendency of Islamist discourses to
become hegemonic in Jordanian society. In terms of members, donors, and beneficiaries,
the Zakat Fund addresses a similar audience as the Muslim Brotherhood. However, the
Fund does so with a message that largely affirms Jordan’s public order. In its organiza-
tional representation, the Fund fuses religious communication with the political intention
of state authorities. The Zakat Fund employs references to Islamic traditions in order to
enhance the legitimacy of the monarchy and to stabilize the established system of rule.
Contrary to the postmodern and pluralistic rhetoric of royal NGOs such as JOHUD,
however, the Zakat Fund does so by relating to an institutional setting of organized
modernity in which religion contributes to maintaining the political status quo of society.
ICCS
The ICCS employs about 4,000 staff and 700 volunteers and is one of Jordan’s largest
NGOs, predominantly funded by individual donors. Running community centers, health
clinics, hospitals, universities, schools, and kindergartens, ICCS provides social services
for more than 100,000 people all over the country,45 although with a specific focus on
urban areas around Amman, Irbid, and Zarqa, all of which have a high percentage of
Palestinian residents. While the activities of the community centers and health clinics are
primarily directed at poor people, the hospitals, schools, and universities also cater to the
middle classes. The ICCS thus addresses two different constituencies: the country’s poor
and the pious segments of its middle class. The ICCS was established by the Muslim
Brotherhood, which thereby functionally separated its charitable activities from its more
politically oriented ones.46 Reflecting the organization’s urban middle-class character
and its relationship to the Muslim Brotherhood, ICCS members and beneficiaries are
predominantly Jordanians with a Palestinian background.47 However, in our interviews
and participant observations this ethnic bias of ICCS was never articulated.
https:/www.cambridge.org/core/terms. https://doi.org/10.1017/S0020743814000117
Downloaded from https:/www.cambridge.org/core. Open University Library, on 14 Feb 2017 at 00:02:17, subject to the Cambridge Core terms of use, available at
We Think That This Job Pleases Allah 295
Relations between the ICCS and the Muslim Brotherhood remain close, and in recent
years the ICCS has also been linked to the Brotherhood’s political party, the Islamic
Action Front. However, from the outside it is often difficult to determine precisely how
the three organizations are related to each other. While high-profile members of the
Muslim Brotherhood publicly acknowledge the connections, ICCS representatives seem
much more reluctant to do so. This reluctance most likely reflects the tension between
the regime and the Brotherhood and the fact that in 2006 the ICCS was put under the
control of a government-appointed committee due to accusations of corruption.48
Shaped as it is by the Muslim Brotherhood ideology, the organizational rationale
of the ICCS is, not surprisingly, firmly anchored in religious discourse. In this zakat
plays a central role. However, the ICCS views the payment of zakat not only as an
individual means to achieve divine rewards but also as serving a societal function. In
this sense, the organization is somewhat in line with the Zakat Fund, but whereas the
Zakat Fund aims at the stabilization of the political status quo, the ICCS advocates zakat
as a means to change society, since its leaders view poverty not as a question of fate
but as a consequence of social problems. Many of our interviewees explained that zakat
should be used to solve these problems through the implementation of social reforms
that would lead to a just Islamic order. In the words of one of our ICSS informants:
“If the proper Islamic approach was applied, there would be no poverty.” Interestingly,
many of our interviewees contrasted their work in ICSS with more charity-oriented
approaches, such as those of the governmental Zakat Fund and its local committees.
The dichotomy between developmental aid and mere charity was clearly a part of ICCS’
self-representation. We frequently heard statements such as: “The role of the zakat
committees as it is now is just to give money to the poor—they will buy food and eat it
and that’s it.”
Presenting activities such as women’s rights education, microfinance projects, and
job training in an Islamic idiom, the ICCS Islamizes global discourses on development
and human rights, making them an authentic part of its vision of a properly organized
Islamic society. As an ICCS volunteer put it: “Everything we do is Islamic. Islam is
empowerment, Islam is participation, Islam is human rights.” Thus, the work of ICCS is
carried out within a holistic religious framework; references to Islamic traditions are an
integral part of both its self-identification and its external representation. However, the
narration of current tropes of developmental discourses in an Islamic vernacular does not
remain undisputed within the organization. Rejecting concepts such as empowerment
and women’s rights as intrinsically Western, some ICCS staff members we met at the
headquarters and at local centers criticized this Islamized discourse of development and
individual rights as an essentially un-Islamic attempt to please the West. This internal
critique points to a conflict between two competing, religiously molded discourses in
ICCS, one drawing on models of a collectively binding Islamic order and the second
articulating elements of the more pluralistic and individualistic social imaginaries of
high modernity.
Anwar al-Huda
While JOHUD, the Zakat Fund, and ICCS are clearly affiliated with political actors—
the royal family, the state, and the Muslim Brotherhood, respectively—this is not the
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case with our fourth type of charity, which we call the independent organization. The
independent organizations make up a relatively large part of Jordanian charities. Most
of them are very small, run by volunteers or a few paid employees and with limited
budgets. Some maintain their headquarters in the basement of a mosque, some rent a
small room in an office building, and others use their members’ homes. They depend on
the support of friends, families, colleagues, and local communities. The typical activities
of independent organizations include minor financial and in-kind assistance to the poor,
support to orphans, training courses for women (such as in sewing, kitchen hygiene,
or marriage preparation), and celebration of religious events such as the ift
.
a¯r during
Ramadan and sheep sacrifice at Id al-Adha.
The women’s association AH is one such independent organization, founded in 1982
by fifteen women from different ethnic backgrounds who met at the local mosque. AH
does not receive any funding from state institutions or international organizations, and is
instead supported by individuals and businesses from the area, an affluent neighborhood
in Amman, and by some income from a bakery, which employs eight poor women
from the neighborhood as kitchen staff. The organization provides regular in-kind and
financial assistance to a few hundred poor families in the neighborhood. It also offers
courses in cooking, flower decorations, computer skills, and other topics deemed to
be relevant and “appropriate” for women, targeting not only the poor but also middle-
and upper-middle-class women from the area. While AH, like most other independent
organizations, claims to be open to non-Muslims, it seems to predominantly cater to
Muslim beneficiaries.
As in most independent charities, the staff and volunteers of AH are between 40 and
70 years old. Most of them are from the upper middle class and have some form of higher
education. Some have work experience, the majority as schoolteachers. The director of
AH worked for several years as an English teacher in Kuwait. While Jordanian Muslim
women are increasingly active in independent organizations, they primarily engage in
women-only associations such as AH, leaving other independent welfare organizations
in the domain of male volunteers and employees.
In our interviews, members of AH explicitly stressed the nonpolitical nature of their
charity and denied any connections to the Muslim Brotherhood. They presented their
engagement in social welfare not as an attempt to change society but as a way of fulfilling
their individual religious duties. As the director told us: “We think that this job pleases
Allah. You have to do something for your next life.” Many of the members of independent
organizations explained their engagement to us within the religious coordinates of good
and bad deeds. On the Day of Judgment, God will make an accounting of your deeds:
if you have managed to collect a large number of good points you will go to heaven,
but if you primarily collected bad points you will go to hell. This understanding of
charity as an individual religious duty, carried out for the purpose of ensuring one’s
place in paradise, was common among the independent organizations we visited.49
However, the language of religious awards and duties was also found in the Zakat Fund
and in organizations associated with the Muslim Brotherhood movement. Apparently,
the Islamic discourses of all three kinds of organizations draw on similar forms of
religious language as defined by Weber, addressing issues of this- and other-worldly
salvation by referring to a transcendental actor. These forms of communication may
define the organizations as Islamic, at least in contradistinction to an NGO like JOHUD.
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Yet in our interviews, most of the independent organizations applied Islamic discourse
with a strong emphasis on personal piety and individual religious morality, seemingly
distinguishing their motivations from the collective social and political demands of the
Muslim Brotherhood.
C H A R I T I E S A N D M O D E R N M U S L I M S U B J E C T I V I T I E S
The previous section analyzed the ways in which Jordanian welfare organizations, in
the context of the ongoing construction of Jordan’s modern Islamic identity, position
themselves with regard to the more general features of two ideal types of successive
modernities. In light of our analytical framework, the organizational rationale of royal
NGOs resembles the pluralistic and individualized patterns of second modernity, whereas
the ICCS and the Zakat Fund seem to imagine Jordan’s social order with reference to
collectively binding versions of organized Islamic modernity. In emphasizing an exclu-
sively religious rationale, independent organizations try to avoid any visible engagement
in this struggle over Jordan’s legitimate social order. However, as the restriction of their
communicative discourse to matters of salvation and redemption indicates, they seem to
implicitly acknowledge the functional separation of communicative subsystems such as
religion, politics, economics, and law and thereby a certain kind of secular order.
Zooming in on the microlevel of individual members, we can observe a similar posi-
tioning toward global social imaginaries by the employees and volunteers of Jordanian
charities and social welfare organizations. In this section, we look more closely at
two different types of members. These ideal types we label the “postmodern Muslim
professional” and the “peer-group oriented and religiously devoted employee.”50 The
former is often found among JOHUD’s members and the latter in ICCS and, albeit
to a lesser extent, in the Zakat Fund. Our interlocutors from independent organizations
constituted a much more heterogeneous sample that did not allow a similar classification
under one of the two ideal types. In treating charities as social sites for the self-realization
of modern individuals as working subjects, we did not distinguish between employees
and volunteers. In light of Jordan’s staggering unemployment rates, we consider both
working and volunteering in a welfare organization to be important opportunities for
the construction of meaningful modern selfhoods through work.51 From our theoretical
perspective, they both constitute “working subjects” and volunteering was in fact often
considered a potentially important step toward employment.
The individualistic, postmodern Muslim professional, according to our observations
often a woman,52 is typically from the upper middle class. She is well educated, from a
family of certain means and might have studied abroad. She is employed (or engaged as a
volunteer) because of her professional qualities and skills, not because of her religious or
political convictions.53 The more peer-group oriented and religiously devoted employee
also comes from the middle class (albeit perhaps more often from the lower middle
class) and holds a college or university degree, but generally speaking from a public
university in Jordan and rarely from abroad. He or she might also have a degree in
Islamic sciences or some other form of religious training. His or her employment is not
only based on professional skills but is also linked to the appearance of being a dedicated
Muslim and/or a supporter of the Muslim Brotherhood (in the case of the ICCS).
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The Postmodern Muslim Professional
The majority of JOHUD’s members are young and resourceful people with university de-
grees in disciplines such as law, business, economics, development studies, and the social
sciences. Application procedures in JOHUD reflect this strong focus on professionalism,
higher education, and internationalism. Job announcements, always posted in English,
underline the importance of relevant skills and experiences just as the organization’s
website repeatedly emphasizes the “technical skills,” “human resource capacities,” and
“in-house expertise” of its staff.54 JOHUD’s official employment discourse contains
many of the buzzwords closely related to the social imaginary of the creative, dynamic,
and self-reliant worker that is characteristic of the entrepreneurial postmodern type of
modern selfhood. Even volunteers and interns have to live up to these standards and must
apply formally for a position. The successful applicants then undergo training at Queen
Zein al-Sharaf Institute for Development (ZENID), where they participate in courses
such as “Management and Leadership Skills,” “Training of Trainers,” and “Community
Development.”55
With its organizational rationale firmly anchored in nonreligious and global dis-
courses of development and human rights, JOHUD attracts employees and volunteers
whose education conforms to the organization’s self-representation and who want to
further their professional careers. This constituency, whether religiously minded or not,
reflects postmodern forms of subjectivity with its preference for creative, nonbureau-
cratic styles of work. In addition to affirming a belief in humanitarian or religious ideals,
our interlocutors often presented their choice to work in social welfare as a professional
decision, motivated by the desire to have a challenging and satisfying career. This rather
postmodern social imaginary is embodied in JOHUD’s premises. When visiting the
headquarters in Amman, we were met by spacious and light offices, some of them
colorfully painted in green and blue. The walls were adorned with human rights posters
and children’s drawings.
In this environment, we met with Hanin, a former volunteer who had become an
employee in JOHUD. A tall and confident woman in her midtwenties with a degree in
computer science, she was wearing a long turquoise dress and a matching headscarf.
While many of JOHUD’s members do not consider religion to be a prime motivation of
their work, Hanin appeared to be a devoted Muslim and situated her work in an Islamic
framework:
I suddenly realized that human development actually matches my own goals and ideas. I don’t
know how to explain this to you—but we Muslims believe that Allah has said to us that we were
created to pray, to get people into Islam and to improve things, to make things better. This is the
mission of every Muslim. But that is also the mission of human development.
Hanin described the human development approach of JOHUD as entirely consistent with
her Islamic values. In translating contemporary developmental discourses into Islamic
language, she applied translation strategies similar to those the Islamic reform movement
invented more than 100 years ago.56 However, she did so in a very individualized way.
Hanin’s attitude did not resemble the classical bourgeois one of a Muhammad Abduh;
instead she was fashioning the Islamic character of her work in an independent way,
according to her own interpretation of religious traditions. In addition, it did not matter for
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Hanin whether JOHUD is explicitly Islamic or not: “I haven’t thought about working in
an Islamic organization. It doesn’t matter to me.” She was not looking for an organization
with religious peers, for a collectively defined Islamic work place. For her, Islam does
not lie in formal structures or organizational rationales, but in the ways in which the
individual works and thinks about his or her work. It is this interpretation of her work
in JOHUD, framed with reference to Islamic traditions, that makes Hanin a successful
modern Muslim. In her eyes, the fact that JOHUD is not an Islamic organization, but
includes people of various religious backgrounds, contributes to diversity, variety, and
pluralism, all of which are important ideals in her vision of an Islamic life: “People that
work here are a mixture. There are Christians, Muslims, Muslims that don’t act like
Muslims, all kinds of people. I think that diversity is what makes this place great.”
We had no doubts that Hanin interpreted Islamic traditions according to the pluralistic
traits of second modernity. The kind of Islam that Hanin and other young activists
presented to us was an individualistic and self-conscious interpretation of Islamic tradi-
tions. These young people appeared to us as pious Muslims who reject the state-centered
model of an organized Islamic modernity with its preference for the collectively regulated
coordination of social action. Instead, their ideal religious community seems to emanate
from individual forms of pious behavior. Emphasizing emotions and personal choice,
this postmodern type of an Islamic subjectivity tends to refute the model of a rigid social
order based on a binding Islamic system.
The Religiously Devoted Employee
The regular staff of ICCS is made up of young professionals with university degrees
in teaching, social work, computer science, or engineering. Many of them had studied
Islamic sciences and some staff members actively use their religious education. The
director of one of the ICCS schools, for instance, preached regularly in a local mosque.
Women make up a large number of employees in the ICCS, in many cases even at
mid-level management, working as deputy directors, team leaders, teachers, PR experts,
and social workers, but often in separate women’s sections. Likewise, a large proportion
of volunteers are women. However, all leading positions are, without exception, staffed
by men, including the directors of all community centers, departmental directors in the
headquarters, and the current and former general directors of the organization at the time
of our field research.
Visiting a community center in East Amman, we were welcomed by two young
women, wearing headscarves and long dresses, one brown and the other dark blue.
Their appearance was modest and far from the latest fashion of girls in Amman’s fancy
shopping malls and cafes (and in JOHUD, for that matter). All women working for
ICCS wore headscarves and long dresses, just like most men had at least a short beard,
thus displaying a much more homogenous body language than what we observed in
JOHUD. In some centers, activities were gender segregated, and women put on a full
face veil before entering the men’s domains. In other centers, activities were mixed
and some women wore a face veil, while others only put on a headscarf. All ICCS
centers had prayer rooms, and most staff members would take time to pray during their
workday. Religious rules and bodily Islamic practices thus visibly shaped staff relations
in ICCS. This emphasis on religion was also reflected in the conversations we had about
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employment procedures. When hiring new staff, ICCS members told us they base their
selection not only on skills but also on religious commitment, often choosing candidates
with connections to the Muslim Brotherhood over other applicants.57 In the words of
one of our interviewees: “People work at the centre because of their religion. Everybody
is a practicing Muslim. You have to wear the veil and the proper Islamic dress.”
Employees of ICCS tended to present their work to us within a collectively shared and
binding Islamic framework. Whereas the young activists of JOHUD, whether practicing
Muslims or not, talked about “inner peace,” “human development,” and “personal mo-
tivation,” stressing their individualist approach, our interlocutors at ICCS often quoted
verses from the Quran and traditions of the Prophet Muhammad, framing their activities
with strong reference to the collectively authoritative traditions of Islam. Like many of
the religiously minded young activists we met in JOHUD, they were motivated by a
wish to fulfill religious obligations. Yet they interpreted Islamic traditions not through
the lenses of their individually defined values and principles, but through the applica-
tion of collectively binding patterns of religious norms. Emphasizing elements such as
“family atmosphere” and “a sense of solidarity,” many of our interviewees connected
their reasons for working in ICCS to the religious identity of the organization and its
promotion of an Islamic community and brotherhood.58
In our interview with Rula, Alaa, and Sylvia, we met three representatives of these
more peer-group oriented employees, working in an ICCS center in East Amman. Rula
served as a PR manager, Sylvia was employed as Quran teacher, and Alaa worked as a
project manager for women’s and children’s activities. Their jobs reflected general ICCS
traditions of assigning women responsibility over areas that are considered to involve
“appropriate” female activities. The three women wore the obligatory headscarves and
long dresses. They were young and giggly, impatiently interrupting each other from time
to time and clearly eager to tell us about their work. “We are so proud of our work,”
Rula said, “many organizations come to us and ask for advice.” Alaa had worked in
the center for three years. Before becoming a salaried staff member she was a volunteer
and received training in women’s rights and childcare. For all three, the Islamic nature
of the organization and the amicable relations with colleagues were major reasons for
working in ICCS. Sylvia explained to us the importance of religion in her work:
It means a lot to me that this is an Islamic place. Perhaps in other places I would feel a gap of
belief. I am not sure I would get along with my colleagues. The fact that it’s an Islamic place
means that you get support for your own beliefs. You already have the beliefs, but you want to
work in a place that supports these beliefs and makes it easier for you to practice your beliefs.
This understanding of Islamic traditions as shaping communality was confirmed by
almost all of the staff members we met. As one said: “There’s a special atmosphere among
the staff here. We love each other, we are like brothers.” In terms of our three types of
modern subjectivity formation, the members of ICCS can be said to identify most closely
with an Islamic version of the model of the extraverted, peer-group oriented masses.
In their individual identity constructions they related to features of an embraced mass
collectivity, exposing ideals of the collective regulation and coordination of social action.
In constructing individual selfhoods, their reference to Islamic traditions displayed a
desire to resemble a collectively binding average type of modern Muslim.
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However, in our interviews, Rula, Alaa, and Sylvia did not only appreciate this
collective atmosphere of their workplace; they also pointed to other dimensions of their
work, characterizing it as fun, challenging, and exciting. As Sylvia put it: “When you
work in other places you get stuck in the same routines every day; here it is different.”
They were proud of their work and emphasized its creative aspects. Working in the ICCS
also contributed to their personal development: “When I started, I was so shy, I didn’t
know how to give speeches and lectures. They taught me at the centre and I am still
learning.” Alaa’s statement exemplifies how the young women, through their work in
the ICCS, were able to foster meaningful technologies of the self. Apparently, the more
individualized set of postmodern values also made an impact on the self-imagination of
our younger interlocutors at ICCS. In analyzing our three female interviewees under the
category of working subjects, they actually displayed hybrid combinations of peer-group
oriented and postmodern forms of subjectivity.
C O N C L U S I O N S
In this article we have introduced a novel analytical framework in order to discuss
different kinds of Jordanian charities and social welfare organizations. We argue that
the identity constructions of these organizations and their members can fruitfully be
understood with reference to different types of globally relevant social imaginaries. In
contrast to the binary between Muslim and Western societies often applied by social
theorists as well as scholars in Islamic studies, we claim that these imaginaries provide
a common global horizon against which individual and collective identity constructions
take place, in both Western and Muslim societies. Moreover, our approach goes beyond
discussing Islamic charities as fronts for political groups or as catering to the interests
of a pious middle class. In treating them as social sites, we stress the active role of these
organizations in ongoing negotiations around legitimate forms of social order in Jordan.
Moreover, we perceive them as stages for the individual construction of successful
modern selfhoods. Finally, our approach can help us to understand better the various
ways in which engagement in the field of social welfare can be considered, in religious
terms, to “please God.”
According to our findings, explicitly Islamic charities in Jordan define themselves
through a discourse of religious duties and awards at the organizational level. They often
do so, however, by fusing religious and nonreligious discourses. The Zakat Fund and
ICCS seem to promote imaginaries of an organized society as a legitimate social order.
Yet they do so in different ways. While the Zakat Fund aims at stabilizing the status
quo, the ICCS and the Muslim Brotherhood advocate transforming the social order.
Yet, in our interviews, members of both organizations applied the dichotomy between
developmental aid and almsgiving, using this distinction, which is characteristic of
global developmental discourse, to brand in normative language the approach of their
respective opponents as outdated.
Turning to the microlevel, the collectively binding religious discourse that differ-
entiates Islamic from non-Islamic organizations does not necessarily tell us anything
about the role religion plays for their members. From the perspective of the individual,
it is perfectly possible to “please God” by joining a nonreligious organization. Hanin,
for instance, combines discourses on religious traditions with developmental ideas and
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elements of the pluralistic and individualized imaginary of a postmodern form of sub-
jectivity. For her, it is precisely the nonreligious nature of JOHUD, and not the collective
religious framework of other organizations, that gives her room to conduct her work as
a consciously practicing Muslim. This is different for many members of ICCS, who told
us that they appreciated the specifically religious organizational rationale of this charity,
as it provides them with what they consider to be the necessary, collective framework to
act as good Muslims.
With respect to our analytical approach, we organize these two different ways of
combining religious orientations with global imaginaries of modernity into the rather
simplistic heuristic categories of “the postmodern Muslim professional” and “the peer-
group oriented and religiously devoted employee.” It seems that social stratifications
among Jordan’s middle class play a role in the identification of the activists with one
or the other type. According to our observations, upper-middle-class workers tend to
combine Islamic traditions with the pluralistic and individualized set of values of high
modernity, whereas those from the lower-middle class identify with the peer-group
oriented model of organized modernity that is represented by the mainstream of the
Muslim Brotherhood and ICCS. In a number of conversations with ICCS members,
however, we also realized that some of our interlocutors related to elements of different
imaginaries in constructing their individual identities. This heterogeneous character of
individual identities was apparent among our interviewees who combined the peer-group
oriented features of collectively applied religious discourses and bodily practices with
the appreciation of the creative, project-oriented working attitudes of the postmodern
entrepreneur.
Finally, focusing on religious individuals does not mean to perceive them only—
or even primarily—as religious. The successful construction of modern Muslim self-
hoods among our interviewees reflects a mixture of instrumental and ideational reasons
for engagement, such as contributing to the relief of suffering and poverty, achieving
personal redemption and salvation, making economic gains, shaping friendships, and
gaining political power and social status.59 Moreover, engagement is also facilitated by
networks of locality and ethnicity.60 Yet through the lens of our particular analytical
framework, we can clearly discern that the individual identity constructions of our inter-
locutors relate to crucial elements of types of subjectivity formation that social theorists
have derived from and reduced to the European historical experience. Apparently these
types are not a European property but of more global relevance. Their application to
non-European environments can open up avenues for comparative research that goes
beyond an understanding of cultural differences based on fundamental binaries such
as those between Western and non-Western societies. Taking the horizon of globally
shared social imaginaries seriously might be one way to contribute to “provincializing
Europe,” promoting the abandonment of the still influential equation of modernization
with Westernization.61
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